We are fortunate to be commemorating the 450th anniversary of the beginning of the Reformation at a time when the detailed monographs of Hans Volz, 1 Erwin Iserloh, 2 and Klemens Honselmann 3 are at hand to provide a mass of information about the immediate circumstances of Martin Luther's initial intervention on indulgences. The present article seeks to complement their work by presenting to the theological public the forgotten document in Luther's intervention. This document is the short treatise sketching a tentative theology of indulgences which Luther sent to Archbishop Albrecht of Mainz and Magde- 
We shall first narrate the steps in the modern discovery of Luther's treatise and indicate its relation to the letter to Archbishop Albrecht and to the indulgence theses. Then we shall present the treatise itself in our own English translation with a brief commentary on each of its eight sections.
DISCOVERY OF THE TREATISE ON INDULGENCES
The Weimar edition of Luther's works has given an inferior text of the treatise on indulgences under the incorrect title Ex sermone habito Dom. X post Trinit. Α. 1516? Here the Weimar edition followed an eighteenth-century editor of Luther's works, Valentin E. Löscher, who had supplied this title. 8 Löscher, and later the Weimar edition, mistakenly included the treatise on indulgences in a series of Sunday and feast-day sermons given by Luther from July, 1516, to February, 1517, as introductions to catechetical explanations of the ten commandments. 9 According to the Löscher-Weimar title, the treatise would have been given as a sermon in the parish church of Wittenberg on Sunday, July 27, 1516, in connection with Luther's exposition of the first commandment. One grows suspicious, however, at seeing that the previous sermon in the series was given on the same tenth Sunday after Trinity and that it treated the Gospel of the day, Lk 18:9-14 (on the Pharisee and the publican). 10 This previous sermon fitted well into the series on the commandments, since Luther here explained how it was a sin against the first commandment that marked off the proud Pharisee from the humble publican. 11 The following text on indulgences makes no reference to this Gospel passage, nor to the first commandment. It is not built around a Scripture text, and it is far more analytical in style than Luther's other early sermons. 12 Only at the end of the text on indulgences is there a sentence directly addressed to its hearer or reader. Further, July 27,1516, was fully seven months before the preaching of John Tetzel made indulgences a burning theological and pastoral issue in the environs of Wittenberg. 13 Therefore, we would conclude that the Löscher-Weimar dating and title are in themselves quite questionable.
The first documentary help toward a better placing of the text on indulgences came with the discovery of its text in copy among the papers making up the correspondence between Archbishop Albrecht and the Mainz University faculty in December, 1517. On December 1 the Archbishop had sent the Mainz professors certain writings of Doctor Martin Luther, Augustinian professor in Wittenberg, and had asked their opinion as to the orthodoxy of these works. On December 10 Albrecht wrote again to the faculty reminding them of the urgency of the matter and asking them to submit their report as soon as possible. On December 17 the professors finally sent a brief report to the Archbishop.
14 In the midst of this correspondence lay u Henri Strohl noticed the pronounced scientific character of our text: "Ce sermon est une véritable dissertation sur la question" (Luther jusqu'en 1520 [2nd ed.; Paris, 1962] p. 250). Strohl had not noticed that German historians had brought evidence to light in 1907 and 1917 that cast strong doubt on the assertion that this text was given as a sermon.
u Tetzel was sworn in as general subcommissioner of the St. Peter's indulgence for the ecclesiastical province of Magdeburg on January 22,1517. On April 10,1517, he is known to have preached the indulgence in Jüterbog, which was near enough to Wittenberg to cause a stir among people with whom Luther came in contact as preacher and confessor. Hans Volz has gathered the available evidence on Tetzel's activities with admirable thoroughness in his Martin Luthers Thesenanschlag und dessen Vorgeschichte, pp. 11-13 and 58-69.
14 F. Herrmann published the texts of these three letters in Zeitschrift für Kirchengeschichte (henceforth ZKG) 23 (1902) 263-68. Prof. Heinrich Bornkamm called my attention to this important group of documents. Of special interest is the reaction of the Mainz theologians and jurists to Luther's ninety-five theses. The professors falsely assumed that Luther had publicly defended the theses in a university disputation and therefore judged that Luther had maintained a doctrine departing from the common theological opinion regarding papal power to grant indulgences. The professors, however, would not presume to condemn Luther's position or to enter into dispute with him, since they felt bound by the canon of Pope Nicholas prohibiting judgments or disputes regarding papal authority. (Franz Lau recently misread the professors' reference to the canon as a citation in condemnation of Luther: Luther Jahrbuch 34 [1967] 33 f.) The Mainz faculty advised the Archbishop to send Luther's writings on to Rome-which the Archbishop had already our text on indulgences. Here, though, it bore the title Tractatus de indulgentiis per Doctor em Martinum or dims s. Augustini Wittenberges editus. 15 The report which the university professors sent to Archbishop Albrecht spoke of "conclusiones seu positiones" and of "propositiones," i.e., Luther's theses. This does not, however, diminish the probability that they also received a copy of the Tractatus de indulgentiis, since their report was extremely brief, so much so that they explicitly begged the Archbishop's pardon for having offered him so little professional assistance.
Archbishop Albrecht is himself the source of more evidence that links the treatise on indulgences quite firmly to the more renowned ninetyfive theses. On December 13, 1517, Albrecht wrote from his residence in Aschaffenburg to his diocesan officiais in Magdeburg to acknowledge receipt of some documents they had sent him earlier. He describes these documents as "the treatise and conclusion about the holy negotium indulgentiarum and about our subcommissioners written by an audacious monk in Wittenberg." The Archbishop informed the Magdeburg officials that he had had the documents read in his presence and had sent "the treatise, conclusions, and other writings" to the university professors in Mainz for a theological judgment. Albrecht also related that he had sent the "articles, position, and treatise" on to the Pope. 16 Thus, on December 13 Albrecht spoke three times of a treatise that had originally come into his hands along with the ninety-five theses sent to him from the diocesan officials in Magdeburg. This treatise is clearly the Tractatus de indulgentiis found later in the Mainz archives, done before receiving their report. We know that the ninety-five theses were never disputed publicly in Wittenberg. Luther wrote later about his invitation to dispute: "Igitur cum in hanc arenam vocarem omnes, veniret vero nullus, deinde viderem disputationes meas latius vagari quam volueram ..." (Letter of February 13, 1518, to Bishop Hieronymus Schultetus [WBr. 1, n. 58, p. 139, 46]). 15 F. Herrmann reported the discovery of the treatise amid the Mainz documents in ZKG 28 (1907) 370-73. Herrmann was able to list forty-six mistaken readings in the Weimar text on the basis of the copy found in Mainz. 16 These citations from Albrecht's letter were given by F. Herrmann, ZKG 28 (1907) 370, and by Hans Volz, Martin Luthers Thesenanschlag, pp. 27 and 91. In the original, Albrecht wrote acknowledging "schreybens mit zugesandten tractât und conclusion eins vermessen Monichs zu Wittenberg, das heilig negotium Indulgentiarum und unsern Subcommissarien betreffend."
and it is identical with the text the Weimar edition gave as a sermon of July 27, 1516. 17 We know, however, of no contact between Luther and Archbishop Albrecht, whether in his Magdeburg or his Mainz jurisdiction, before the well-known letter of October 31,1517. 18 Thus, it has been concluded that Luther sent the Tractatus de indulgentiis to Albrecht under the date of October 31, 1517, along with the letter and the famous list of theses. 19 Luther sent this packet to Albrecht's residence in Magdeburg. It was opened on November 17 by the diocesan officials in Calbe on the Salle. 20 They then sent the documents on to Albrecht in Aschaffenburg. From that day to the present, Luther's theses have commanded vast interest as the fateful words which set the Reformation in motion. Luther's letter to Albrecht has been printed and studied, but on the whole it has been overshadowed by the dramatic scene (most probably legendary) of Luther posting his theses on the door of the castle church of All Saints in Wittenberg. 21 Luther's treatise on indulgences, the theo- 21 The story of the theses-posting stems from Philip Melanchthon, in the preface to the second volume of Luther's collected works. This was written in 1546, about a year after Luther's death. The historical value of this preface was contested by Heinrich Boehmer as early as 1914 (Luthers Romfahrt, p. 8). Criticism of Melanchthon is the cornerstone of modern assertions that the theses-posting is a legend. H. Bornkamm has striven manfully to save Melanchthon's good name in this respect; cf. "Thesen und Thesenanschlag Luthers," Geist und Geschichte der Reformation, 201-6. This is well and good. Two major difficulties still remain, however, for the defenders of a theses-posting. First, there are four texts written by Luther (two in 1518, one in 1541, and one in 1545) in which he stresses logical basis of his intervention, has for all practical purposes been completely forgotten. We can understand this, in face of the ordinary man's need for dramatic images, and in face of the sparks emitted by Luther's theses amid the tinder of the pre-Reformation Church. However, a theologian can only regret this situation; for Luther's treatise on indulgences is moderate, in places quite brilliant, and in comparison with other writings of its age a penetrating study of indulgences in a Christian life of penance. The Luther of the treatise is not an unflawed theological genius, but his ideas on sin and forgiveness deserve to be heard and pondered by all of us today.
Let us first seek to situate the treatise more exactly. In the letter to Archbishop Albrecht on October 31, 1517, Luther mentions as an apparent afterthought that the Archbishop can examine the enclosed disputations, "has meas disputationes," in order to understand how doubtful the doctrinal basis of indulgences actually is. 22 The enclosures are meant to offer a contrast with the exaggerated and often deceptive claims of the preachers, which Luther had already described in the body of the letter.
We would not, however, say that the theses Luther sent the Archbishop present the matter in question as doubtful. Instead, the theses are categorical and lucidly clear. They offer (for debate, we must remember) a clearly-stated alternative to the ideas propagated by the preachers. The text of the ninety-five theses stands in notable contrast to the hesitations and doubts that Luther underscored in his later narratives of his entry upon the public scene. 23 from good sources that Luther did not think of the ninety-five theses as giving his own position. In fact, Luther did not plan to defend every one of the theses in the proposed discussion or disputation. 24 But his doubts and lack of clarity are not clear from the text of the theses. Readers of the theses, both in the sixteenth century and today, sense nothing of his hesitations.
Luther's treatise on indulgences, however, speaks in a notably different tone. On the question of a remission of the pains of purgatory, Luther wrote in the treatise: "ego non intelligo satis hanc rem, hoc sine dubio incertum est, an Deus ... remittat." On the distinction between imperfect and perfect contrition, he wrote: "Fateor meam ignorantiam." He began the last section of the treatise: "Adhuc tarnen mihi manet dubium."
25 A close reading of the treatise indicates that its precise purpose was to draw the line between what is certain and clear concerning the theology of indulgences and what is doubtful and obscure. The treatise is, therefore, the principal means by which Luther will make it clear to the Archbishop that the preachers are overstepping the limits of sound doctrine. The treatise on indulgences is the record of how a theologian of no ordinary talent wrestled with a difficult problem in the midst of the theological confusion of the pre-Reformation period. And near the end of the treatise, when Luther had to some We have, therefore, a treatise from Luther's own hand, most probably written in the early autuum of 1517, 27 in which he unfolds systematically his idea of indulgences and strives to point out their rightful place in serious Christian living. The issues he posed are of no little significance. For instance, what is the grace granted by an indulgence? How is this grace related to the infused grace that transforms our affections? How are these graces related to the jomes and to the root sin that infects us and binds us in attachments to this world? What is progress in grace? What is purgatory for? What is the source of the power of indulgences to help a person? What precisely does the pope do when he grants an indulgence? And echoing in every line of Luther's treatise is the incessant question about the degree of certitude with which we can speak of the effects of indulgences.
The tone of the treatise serves to enhance its value as a record of Luther's thought in late 1517. There is polemic in the paragraphs of the treatise, but polemic that is under rein. Luther sought clarity on the nature of indulgences and on their function in Christian living, and he went about his task with remarkable objectivity. This is a far cry from the apocalyptic threats against the mendicant orders with which he concluded his remarks on indulgences in his first lectures on the Psalms in 1514. 28 Much like the Lectures on Hebrews, which Luther began in the summer of 1517, the indulgence treatise is calmly engrossed in its subject and is most moderate in dealing polemical slaps at the opponent.
We have so far done what we can with the available evidence to sit- uate Luther's 1517 Tractatus de indulgentiis historically. There remains, though, the question of its exact relation to the letter to Archbishop Albrecht and to the ninety-five theses. The letter explains itself quite clearly as an appeal to the Archbishop's pastoral responsibilities. Luther asks him to withdraw his Instrttctio summaria and to supply the indulgence preachers with a more moderate document that will restrain the exaggerated preaching which is confusing and misleading the people. 29 Luther explained the purpose of the ninetyfive theses quite clearly in a letter to Christoph Scheurl of Nürnberg on April 5, 1518. Scheurl had complained earlier that Luther had not personally sent him a copy of the theses. Luther's response states quite precisely how the purpose of the theses ruled out a wide circulation: "First, as to your astonishment that I did not send you the theses, I answer that it was not my plan or my wish to make them public. Rather, I wanted first to confer about them with a small group of men here and in the vicinity. Thus, on the judgment of many, they could have been condemned and destroyed or approved and then published." 30 Luther goes on to lament the amazing circulation of the theses. It is not that the truth should be kept from the people, but rather that the theses were not a proper form for instructing them. "For I have doubts about some of the theses, others I would have posed differently and more certainly, or I would have omitted them, had I any hope of this happening." 31 Thus we are reminded again that the ninetyfive theses are anything but an exact statement of Luther's position on indulgences in October, 1517. They are rather a basis for discussion and can well be improved before being made public.
What, though, is to be said about the treatise on indulgences? A slight bit of external evidence comes from a passage in Luther's Resolutiones, written probably in January, 1518. This is the work in which zz Luther used this threefold division as he ordered the material in the last sections of the treatise. The phrase in the Resolutiones "et docui et scripsi" serves to confirm that the treatise was not originally a sermon but had a more academic purpose, as both the internal and the external evidence reviewed above have indicated. Further, this phrase suggests that the division in question was a matter of conviction when Luther taught and wrote it. Luther does not say this of the whole treatise; still, the phrase "et docui et scripsi" is in marked contrast to the reservations Luther uttered regarding the assertions made in the theses.
This, however, is as far as the known documentary evidence will carry us in the attempt to situate the treatise exactly. We would nonetheless wish to propose a hypothesis about the exact character of the treatise. This is based on our work with the treatise and on reflection about how Luther prepared for the disputation held in Heidelberg on April 26,1518. We would say that the treatise on indulgences was very probably a preparatory essay which Luther wrote with an eye toward framing the position he would take in the intended discussion or disputation on indulgences. In the treatise Luther puts down his own thoughts with remarkable order and with careful respect for the line between what is certain and what is yet doubtful on the topic. The document seems to us to be similar to the essay Luther wrote in preparation for the Heidelberg Disputation of 1518. 84 If this be true, the treatise had a clear theological purpose: it was "prodeclaratione virtutis Before we begin our presentation of Luther's treatise, let us reflect for a moment on what we are doing. In a true sense one can say that Luther's letter, theses, and treatise did not "arrive" at their intended destination. Archbishop Albrecht of Magdeburg and Mainz was far too interested in the income from his "negotium indulgentiarum" to take serious notice of Luther's pastoral and theological protest. Albrecht had to clear the debts he had amassed in his sudden rise to his powerful position in the Empire. 36 The theological answers to the ninety-five theses by such men as Sylvester Prierias, the Roman magister sacri palata, and Konrad Wimpina, Tetzel's mentor in Frankfurt/Oder, were superficial and marred by irresponsible dogmatizing of theological opinions of questionable character. 37 As we noted above, Luther was himself at fault that the theses spread like wildfire over the Empire, not as the basis for theological discussion, but as a pointed challenge to papal authority. Luther's own gifts of expression raced ahead of his actual intention, as the letter to Scheurl witnesses. And then there is the dusty oblivion in which the Tractatus de indulgentiis has lain. We would say, therefore, that the documents of Luther's initial intervention did not properly arrive at their intended destination.
Let us, then, understand this presentation of Martin Luther's Tractatus de indulgentiis in a Catholic journal as an expression of the will to hear Martin Luther and to allow his powerful word in this small way to reach its original destination. Luther, of course, did not maintain the positions of the treatise during the controversies of the following years. Still, it marks an important starting point and deserves our full attention as we commemorate, if not celebrate, the event of October 31, 1517. Finally, we would address those Christians who today honor Luther as the renewer of Christianity. Let them listen carefully to the argument of the treatise, and thus cut through the legendary heroics of October 31, 1517, to the theological position Luther stood upon that day. They may hear him saying strange and unexpected things in his treatise. But this will only make it once more clear that a theology and history that is ecumenically oriented makes heavy intellectual and spiritual demands of us all.
LUTHER'S TREATISE: TEXT AND COMMENTARY
We now present Luther's Tractatus de indulgentiis in our own English translation. 38 We use the text established by G. Krüger, 39 with the exception that we have introduced further paragraph divisions to improve readability. We will add a brief analytical comment drawing mainly from Luther's earlier works to throw light on each of the eight sections of the treatise. We recall that the copy of into thinking that a plenary indulgence drives out all sin, and one is thus at once ready for heaven. So they sin with abandon, and thereby burden themselves with the bonds of concupiscence.
Luther's first paragraph sketches the problematic within which indulgences must be discussed. There is a clear tension between the exalted matter, i.e., the merits of Christ and salvation, and the avarice evident in the administration of indulgences. The critical point is that the preachers are giving the people no adequate instruction on indulgences, but leave them under the impression that gaining an indulgence means instant salvation. In the final two sentences of this section Luther depicts four consequences of this manner of administering indulgences.
In the first place, most of the people believe that a plenary indulgence drives out all sin. Luther uses here a phrase, "peccatum auferri," which is a technical term in his early theology of forgiveness. It indicates the expulsion of concupiscence during lifelong application to Christian living. This is distinct from "peccatum remittere," which occurs in the event of absolution for actual sins. Absolution brings the nonimputation of one's concupiscence as sin, and it actually begins the work of expelling concupiscence.
41
In the second place, people think that a plenary indulgence brings as a consequence the immediate entry into heaven upon death. It must be noted that the theological literature of Luther's day did in some cases lay the groundwork for such a conviction. 42 In the third place, sinful deeds abound. Indulgences have so focused people's attention on punishments, and have been presented as being 41 Luther elaborated this distinction in his Lectures on Romans (1515-16), especially in his long scholion on Rom 4:7 (W. 56, pp. 268-91). As he explained, the distinction enabled him to see how he could imitate the saints who humbly thought of themselves as sinners even after sacramental forgiveness: "ego stultus non potui intelligere, quomodo me peccatorem similem ceteris deberem reputare et ita nemini me praeferre, cum essem contritus et confessus.... Ita mecum pugnavi, nesciens quod remissio quidem vera sit, sed tarnen non sit ablatio peccati, nisi in spe, i.e., auferenda et data gratia, quae auferre incipit, ut non imputetur ammodo pro peccato" (W. 56, p. 274, 2). Again and again in this scholion Luther stresses that a healing or purification process is central to Christian life. 41 In a theological dictionary first published in 1508, Oswald de Lasco wrote without qualification that one who dies after gaining a plenary indulgence goes immediately to heaven. De Lasco concluded that when one can gain a plenary indulgence, then sacramental satisfaction is of no practical use. See his Rosarium theologiae (Hagenau, 1508) art. 'Indulgentia." so destructive of these punishments, that people have lost their fear of sin itself. This echoes Luther's sermon of February 24, 1517, where he spoke of the effect of the "effusiones indulgentiarum" as equivalent instruction in flight from the punishment for sin, but not from sin itself. This leads to security and even to a permissiveness regarding sin. Instead, the people should be exhorted to do penance and to embrace the cross. 43 In the fourth place, the people fall all the more under the sway of concupiscence. Luther understands concupiscence as closely connected with actual sins. It is not just an inordination left after original sin is forgiven, not just a structural absence of complete self-dominance, but rather the inclination that is unavoidably engendered by actual sins. Later in the treatise he speaks of concupiscence as excessive affection for creatures that tarnishes our love of God. 44 Concupiscence as sex ual lust plays no least role in the spirituality Luther unfolds in the course of his reflections on indulgences.
The most important datum of this first paragraph, however, is Luther's initial, delimiting statement of what an indulgence grants. It does not confer per se the grace of justification, but only the remis sion of satisfactory penances imposed on the penitent in confession. In the Lectures on Romans Luther had also argued that a superficial theology of sin and forgiveness was causing widespread "recidivatio" into sin: "nostri theologi peccatum ad sola opera deflexerunt et ea solum inceperunt docere, quibus opera caveantur, non quomodo per gemitum humiliter gratiam sanantem quaerant et se pecca tore agnoscant. Ideo necessario superbos faciunt et qui dimissis operibus ad extra iam se iustos perfecte putent, nihil solliciti sint et concupiscentiis bellum indicere per iuge suspirium ad Dominum. Unde et tanta nunc in Ecclesia est recidivatio post confessiones" (W. 56, p. 276, 6). 44 In the third section he described those whose contrition was at the time of death made imperfect by concupiscence: "imperfecte amaverunt Deum et nimio affectu adhaeserunt creaturis et sic praeter peccata quae fecerunt et deleverunt... adhuc immundae sunt propter talem affectum terrenum, cum quo decesserunt" (Köhler, Dokumente zum Ablassstreit, p. 96). In the fourth section Luther spoke of contrition and repentance "super fomite et reìiquiis amoris terreni" (ibid., p. 97). The contrast is always with perfect love of God and perfect detachment from this world, as we will see in the following section. 46 In the original: "Non enim ea gratia ibi confertur, saltern per se, qua quis iustus aut iustior fìat, sed tantum remissio poenitentiae et satisfactionis iniunctae, qua dimissa non sequitur quod statim evolet in coelum, qui sic moritur" (Köhler, Dokumente zum AHassstreit, p. 94). In his letter of October 31, 1517, to Archbishop Albrecht, Luther gave a parallel statement of how he understood indulgences: "Cum indulgentiae prorsus nihil Here Luther begins his attempt to dispel the cloudy imprecision of Archbishop Albrecht's Instructio summaria with its many-sided use of the word gratia** Also, by asserting that indulgences do not grant justifying grace, Luther feels he has cut the ground from under the idea that an indulgence means immediate entry into heaven.
Luther's initial, quite general definition of an indulgence indicates that he thinks of two distinct processes in the Ufe of a Christian. On the one hand, there is justification, both as an event of grace and as a process of growth in grace. On the other hand, there are the satisfactory penances which the Church imposes in the sacrament of penance and can remit through indulgences. However, the distinction between the two processes is not total. With the qualifying phrase "saltern per se," Luther held back from a complete separation of the two processes. Here he leaves a slight opening for a possible effect of indulgences on the process of justification. We will see below how Luther explained this effect in working out a surprising theory of the term per modum suffragii describing the manner indulgences help the souls in purgatory.
In the next section of the treatise Luther begins by explaining more about the two processes taking place in Christian life.
[2.] We must, therefore, recall that grace is of two kinds, namely, the grace of remission and infused grace, with the former being extrinsic and the latter intrinsic. The grace of remission is a release from the temporal punishment imposed by a confessor, which one must undergo on earth or in purgatory, if it still remains [at death]. At one time, for instance, they gave seven years for one sin. But this release in no way diminishes concupiscence and the infection of our nature. Neither does it increase charity or grant grace and interior virtue. All these, however, must take place before one enters the kingdom of God, for "flesh and blood will not inherit the kingdom of God" [1 however, a doubt will remain whether God accepts the intercession for some part or for all [of the healing]. The pope can, of course, release a soul from purgatory with regard to the penance he has himself imposed or could impose. The wording of the papal bull indicates this: "so far as the keys of holy mother Church extend" and "we mercifully release from imposed penances." Hence it is irresponsible to proclaim that by these indulgences souls are released from purgatory. For this statement is not clear, nor do they explain how it should be understood. Or else the pope is cruel, in not granting to the suffering souls gratis what he can grant for money contributed to the Church.
Infused grace is an interior illumination of the mind and a kindling of the will. This is an eternal emanation into the soul like rays of the sun, and it does not become inactive after a plenary indulgence. This grace is necessary for the extirpation of concupiscence, until it is completely rooted out. This process is complete when a person is so filled with disgust for this life that he sighs longingly for God and finally breaks free from the body out of desire for God. Clearly, only a few who gain a plenary indulgence are so disposed. Further, a plenary indulgence is only granted to those who have proper sorrow and have confessed.
The systematic idea underlying Luther's argument is the distinction between gratia remissionis and gratia infusionis. These parallel the two distinct tasks that one must complete before entering heaven. First, there are the temporal punishments imposed by the confessor, which are to be worked out in this life or in purgatory. The gratia remissionis is the removal of this punishment by the power of the keys in the grant of an indulgence. The second task concerns concupiscence, a sickness of human nature, which, as we saw in the first paragraph, grows with actual sins. Before one enters heaven, concupiscence must be totally expelled and replaced by charity and interior virtue. This latter is the work of gratia infusionis, a distinct grace from the extrinsic remission of imposed punishments. The great error of the indulgence preachers is to give the people the impression that indulgences grant the infused grace they must have to make them ready to enter heaven. Luther's aim is to show that in themselves ("per se") indulgences have nothing to do with the Christian's more urgent task of rooting out concupiscence, growing in charity, and detaching himself from this world. When this distinction between the two Christian tasks is made clear, then the false security and certainty of immediate salvation based on indulgences will disappear. Luther explains that the Church works to promote these two tasks in distinct ways. With the power of the keys the Church remits the imposed temporal punishments. The extent of this power of remittance would be the same as the power to impose these punishments, as Luther claims to find expressed in the papal bull.
48 Even in purgatory the pope can remit the punishments remaining from those he has imposed himself and which have not been worked out in this life.
But in the extirpation of concupiscence the Church can only apply her intercession, not simply to grant, but to beg the needed infused grace from God. The success of this intercession is not certain, since we do not know whether God will accept the Church's petition. Here Luther uses one of the favorite terms of late-medieval nominalism, referring to the divine acceptation Luther's context, however, is nota- bly different from that of the nominalists' probing of the relation between grace, merit, and God's sovereignly free acceptation of our good works. Luther's context is his vision of the Church interceding before God in aid of one of her members who is being healed or purified in purgatory. Luther's emphasis is that this prayer is not automatically successful. Luther's main purpose, though, is to keep separate the two actions of the Church; for the keys grant no healing grace, nor does the intercession bring the remission of sacramentally imposed penances.
The ground for uncertainty even after gaining a plenary indulgence is clear. This indulgence stems from the power of the keys and remits only the imposed temporal punishments. The indulgence does not directly touch the other hindrances blocking one's entry into heaven. These may well be quite considerable: concupiscence, the wound of our nature, a lack of charity, attachment to this world. In the case of the souls in purgatory, we have no ide,a how long such a purification takes, nor do we know whether and to what extent God accedes to the Church's prayer and grants healing grace. Therefore, Luther can turn conclusively against the phrase "redimere animas," used to denote the gaining of an indulgence for the dead.
60 This is a careless use of words which the preachers themselves cannot explain. And if this deliverance from purgatory were so easy, then the pope would appear in a very bad light for not simply emptying purgatory by the power of the keys. 51 No, there are many uncertainties surrounding this whole matter, and the preachers should recognize this and accordingly moderate their language.
Luther's idea of the healing process by which a man is made ready to enter heaven can be explained in three steps. First, there is the malady of concupiscence that is engendered by actual sins. This is closely related to weakness in charity and to attachment to this life. Secondly, there is the cure by means of infused grace, i.e., by an illumination of the mind and stirring of the will. Luther thinks of this grace as lasting and in itself permanent, but he speaks as well of its appropriation as a process that extends over time, succeeding gradually until concupiscence is wholly rooted out.
52 This points to a third step, the terminal stage, when a man is filled with disgust for this life and a longing for God that is powerful enough to carry his spirit naturally to God.
The description of this healing process gives Luther more material for attacking a false security based on indulgences; for only very few who obtain indulgences are so detached from this life that they can be judged ready for heaven. Further, there is the condition of true contrition attached to indulgences. Luther does not develop this last point, but the implication is clearly that here too is another reason for rejecting the idea that indulgences ground a security about our salvation. Who can say with certainty that his contrition is up to the level required for gaining an indulgence in the first place? It is with this question that Luther begins the next section of his treatise. He then begins to draw conclusions from the uncertainties he has singled out in the foregoing sections.
[3.] Corollary: Since no one can be certain about himself, and far less about others, that he is perfectly and worthily contrite and has confessed, it is irresponsible to assert that one gaining indulgences goes immediately to heaven or that a soul is freed from purgatory. I could see this, if one indicated a soul about whose release I was already certain, say one who had been contrite on earth and had merited to 62 Here is a hint of the great theme of progress and advance in the expulsion of sin that Luther drove home again and again in his early works. In the Lectures on Romans (1515-16) he expressed his idea concisely so: "Igitur ista vita est vita curationis a peccato, non sine peccato finita curatione et adepta sanitate. Ecclesia stabulum est et infirmaría aegrotantium et sanandorum. Coelum vero est palatium sanorum et iustorum" (W. 56, p. 275, 26). Luther stresses that we are in via by comparing the Church to the roadside inn to which Christ brings sick souls for healing: "Samaritanus noster Christus hominem semivivum aegrotum suum, curandum suscepit in stabulum et incepit sanare promissa perfectissima sanitate in vitam aeternam" (ibid., p. 272, 11). See, further, n. 57 below. Joseph Lortz captured this theme well and showed how this context of man in via is essential for understanding the famous formula "simul iustus et peccator," which Luther used for the first time in this very context (at W. 56, p. 272, 17). See Lortz's important study ''Luthers Römerbrief Vorlesungen: Grundanliegen," Trierer theologische Zeitschrift 71 (1962) 129-53, 216-47 (on this point, p. 237). be freed, as St. Augustine said. But only God knows which souls are and are not so disposed. For otherwise one must suffer purgatory, since one has not merited to be helped, namely, by making oneself worthy through sufficient contrition and detachment from love of creatures. However this might be, for I do not understand it sufficiently, it is without doubt still uncertain whether God will release the imperfectly contrite through indulgences. For they have loved God imperfectly and they had an excessive affection attaching themselves to creatures. Thus, over and above the sins they committed and had forgiven by contrition, confession, and plenary indulgences, they are still befouled by reason of this attachment with which they died. This attachment can surely not be removed by a plenary indulgence, when it has not been driven out by contrition. Rather the attachment remains and is actu present in the separated soul and cannot be removed in purgatory unless one first turns against it in contrition and repentance. Who, though, is sorry over having feared death? Or who puts this fear away, by ceasing to rebel against God's will? Do not they say this themselves, when they state that indulgences help only those who are contrite and have confessed, and no one else?
The last thought of the previous paragraph grounds Luther's rejection of two formulations used frequently in indulgence preaching, i.e., "statini evolare," regarding those who gain a plenary indulgence and upon death go straightway to heaven, and "animam eripi," describing the effect of an indulgence gained for a departed soul. The two phrases are only verifiable where a soul is both worthily and perfectly contrite, "worthily" as a condition for gaining the indulgence, and "perfectly" as the sign that concupiscence is fully rooted out.
Luther then sought to explain the case where these phrases might be applicable. An indulgence would have such an effect if a certain person were contrite, and if he had further merited to be helped by the Church's prayer. The key issue is detachment from this world, by advancement of the healing process. Then a remission of imposed punishments would bring this deserving soul to salvation. Luther refers here to St. Augustine's words on the situation of the souls in purgatory. For Augustine, they are of a middle quality, since in this Ufe they were bad enough to merit going to purgatory, but good enough to merit being helped by the Church after death. 53 But Luther stresses that only God knows who is deserving of the help of the Church in the manner described by Augustine.
Hence Luther can conclude to our uncertainty about the effect of indulgences gained for souls still sick with concupiscence. Their contri tion was only imperfect, and their love of God weak. And so, over and above the actual sins remitted by absolution and by indulgences, still they are bound by affective ties to this earth. This attachment is not reduced by a plenary indulgence, but is only driven out by contrition and by conversion. Luther specifies this conversion as acceptance of the will of God decreeing our own death. 54 Thus, the ideal for the souls in purgatory is the same as the ideal toward which we strive on earth as we are cured from concupiscence and brought to a purified longing for God. In purgatory as well the goal is perfect detachment from this life and the willing acceptance of death. 55 The problem still to be solved is just how the sufferings of purgatory effect such a change in attitude. Of itself, this conversion is a work of the infused grace Luther spoke of in the second section. How is this grace connected with the pains of purgatory?
Again the structure of Luther's argument rests on the duality of two parallel tasks of penance. The first task relates to actual sins, i.e., the carrying out of sacramentally imposed penances in this Ufe or in purga tory, with the possibility of a remission being granted by use of the power of the keys in granting an indulgence. Secondly, there is the rooting out of attachment to this world, a work done under infused grace which issues in a real conversion. The term of the second process is willing resignation to death. But in this second process an indulgence plays no part.
Luther begins the next section of his treatise by posing an objection that calls in question the utility of indulgences regarding our entry into heaven. (ibid., p. 132, 24) . 65 This is the idea underlying theses 14-18 of the ninety-five theses. The souls in purga tory can grow in the charity they lacked when they feared their own death. Could it be that those who have merited to be contrite over this tinder in purgatory or in death attain this contrition through indulgences? They do not consider this difficulty, since no one is concerned with mortifying this tinder and with the root sin. They only think of lopping off actual sins by contrition, confession, and satisfaction. Then they quickly fall back into sin and "return to their vomit" [2 Pt 2:22], since they do not attend to the infection and to the root of sin. Thus they are like people cutting off rivulets flowing from a spring or the leaves from a tree, who though leave intact the stream and the root. They have no concern to sigh earnestly for the grace that destroys this body of sin and puts to death our sinful members.
Could it perhaps be that the term per modum sußragii means that this suffrage not only grants them remission of actual sins, but that it also impetrates contrition and repentance over the tinder and the remaining earthly attachments and that it confers the grace of perfect love of God and longing for God? For example, if a person about to die is not resigned nor so desires to be released that he most gladly obeys God's will, then it is clear that he is dying in sin. I speak here of resignation of mind and will, even though the senses may rebel, as was the case with Christ and all martyrs. This sin is not a mortal sin, but still it is nearly so, and he has not repented for it in this life. Could it be that he receives from God the grace of repentance in purgatory, and this through the suffrages of the Church, with the result that he becomes willingly resigned to death? He cannot so repent by natural power nor can the fire of purgatory free him from this sin without grace. But he did die in sin, since he did not love with his whole heart what God willed, but was unwilling, nor was "his delight in the law of the Lord" [Ps 1:2]. Though he outwardly obeyed the command, still his heart was not in it.
Luther widens the scope of his inquiry through an objection, stresses again the forgotten factor of concupiscence, the peccatum radicale, and then suggests a remarkable answer to the difficult problem of how concupiscent affections are rooted out in purgatory.
In the third section Luther had described how the affections are purified by genuine contrition. This becomes the basis for a difficult objection. When this conversion has taken place, are not indulgences superfluous? The perfecte contritus has overcome the obstacles arising from both actual and radical sin. But the imperfecte contritus is still attached to this life, and so must still overcome his radical or habitual sin. Indulgences, however, are of no help to the latter, for what he needs is mortification of his affections and conversion under grace to love of God. Luther goes at his problem with driving seriousness, and deftly opens up all its aspects.
To make his point about root sin quite clear, Luther gives a definition and contrasts his view with current theology. This tinder not yet healed or not yet mortified is what St. Paul described in Rom 6 and 8, e.g., the "body of sin" that is still to be destroyed (Rom 6:6), the "sin" that must not reign in us (6:12, 14), the "flesh" according to which we must not live (8:12 f.) and from which we long to be freed , 1962) . Amid all the details of Grane's work, one misses any appreciation for this grace that heals and transforms men's hearts. This view of grace plays no great role in classical Lutheranism, but in the disputation of September 4, 1517, it was vital to Luther's argument, as the citations clearly indicate. 67 For instance, Luther spoke of earnest prayer and the effort of penance as the "agricultura sui ipsius," by which a man prepares himself for healing grace (W. 56, p. 257, 31). Later he spoke of our duty to do to death the "corpus peccati" which is always with us: "Sed hoc odium et haec resistentia corporis peccati non est levis, sed laboriosissima, ad quam necessaria sunt tot opera poenitentiae, quod^fieri possunt" (ibid., p. 321, 19). Bap-justification he sketched in his sermon on January 1, 1517.
68 This is not the whole of Luther's early theology, since such a theme as the Christian's radical metanoia of his own self-estimate 59 and Luther's powerful concentration on Christ 60 are not explicit in the indulgence treatise. But the complaint that people are not "solliciti assiduo gemitu pro gratia destructrice corporis peccati" mirrors one of the leitmotifs of this early theology. 61 The young Luther, we would urge, can best be W. 1, p. 236, 14) . 61 In the Lectures on Romans: "Ideo qui iusti sunt vere, non solum gemunt et implorant understood as a theologian of the Christian life, i.e., as a teacher of a rich spirituality of justification as the constant process of purification. In modern studies far too much emphasis has been placed on Luther's occasional utterances about the justice of God and about justification as a discrete event. 62 The main concern of his early works was the lifelong task of refining and purifying our intentions and affections under the influence of healing grace. . We would offer two brief random observations. First, the preface of 1545 should never be placed at the beginning of a presentation of Luther's life and theological development. The Sitz im Leben of the preface is the Lutheran Church of 1545. Its purpose is to accompany the specific documents printed in the volume it introduces. An essential requisite for interpretation of the preface is a list of the works collected in the volume for which it was written. Secondly, we must recall that the understanding of Rom 1:17 as referring to the justice "qua iustus dono Dei vivit" (W. 54, p. 186, 5) was a commonplace of medieval undergraduate theological education. We can be sure of this, since Peter Lombard cited Augustine's explanation of iustitia Dei in his Sentences: "Caritas autem Dei dicta est diffundi in cordibus nostris, non qua nos ipse diligit, sed qua nos facit dilectores suos. Sicut iustitia Dei dicitur, qua nos iusti eius muñere efficimur Iustitia nostra dicitur Dei, non quod ipse sit ea iustus, sed quia ea nos iustos facit" (Sentences 1,17, 6 [Quaracchi ed. 1, 114]).
M Our own study of Luther's early works (1509-18) uncovered relatively little evidence about the justice of God, whether gracious or vindictive. These are questions of systematic theology, whereas Luther's early works appear much more at home in the literary genus
The discussion of concupiscence as root sin occasioned an important question on Luther's part: Could it be that indulgences are somehow the means by which deserving souls gain the grace of contrition and overcome their sinful affections? This question brought Luther to take another look at how indulgences work, and in the midst of this reflection he appears to have gained an insight into the meaning of the traditional phrase per modum suffragii. He explains his idea hypothetically, as a possible way the matter could be understood. Here, then, is what he hinted at by inserting the qualifying phrase "saltern per se" in his initial, quite restrictive definition of an indulgence in the first section of the treatise. Luther's idea is that the suffrage could well be itself a prayer of impetration which gains from God the grace of conversion by which the person comes to a purified love of God and to wholehearted resignation to God's will. As far as we can see, this is Luther's own personal insight into a new explanation of the problem with which he is wrestling. Only St. Bonaventure can be counted as agreeing with Luther in this conception of an indulgence as a petition in aid of the souls in purgatory. 64 St. Thomas thought of the Church's help as a kind of dispensation, 65 while late-medieval canonists thought of this help as being vicarious satisfaction offered out of the treasury of the Church on behalf of the departed.
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Luther's idea is that the Church does have an influence upon the purification of radical sin. But here the Church does not work by the power of the keys, by which she simply remits the penances she had imposed for actual sins. Instead, the Church offers a sußragium of of "spiritual writing." They focus on the homo iustus and his life of penance and prayer, not on the iustitia Dei. We are now preparing our Münster dissertation ( petition which moves God to grant the needed grace of contrition and conversion to love and longing for Him. This appears to be an idea which the writing of the treatise has made possible. Hence Luther cannot responsibly assert this as certain, but must advance the theory and in the course of further discussion test the aptness of his explanation. 67 Since Luther's idea about the meaning of per modum suffragii is most probably original with him, we must ask how he came to think of the Church's influence as impetration. The matrix of his reflection appears to have been, so we would suggest, the theology of Christian life that had taken shape in the Lectures on Romans and served as the background of Luther's words in the treatise on peccatum radicale and its expulsion by healing grace. In this vision of Christian living, it is grace that gives the hilaritas, the good will, the sound will to embrace God's law. 68 The treatise on indulgences proposes this same selfless love as the goal to be attained in this life or in purgatory before one is ready to enter heaven. The way, however, to the goal of Christian living is earnest petition for grace. In the Lectures on Romans Luther wrote: "assiduis oporteat gemitibus ad Deum intendere, ut hoc taedium tollat et ad hilaritatem perficiat voluntatem auferatque per gratiam pronitatem illius ad malum." 69 Here, in this section of his treatise, Luther depicts the misled victims of a superficial theology as wholly concentrated on actual sins, "non solliciti assiduo gemitu pro gratia destructrice corporis huius peccati." 70 From this heavy emphasis on the sigh of petition by an individual on earth it was but one step to thinking of the reality behind the phrase per modum suffragii as the Church's prayer of petition that God grant to the departed soul the grace it needs to transform its affections. What the Church does for the departed, according to Luther's hypothesis, is the same thing a man must do for himself in this life: "id est, assidue sanantem gratiam eius quaeramus." 71 The idea of the Church interceding in petition for the departed souls now being purified of their sinful affections grew quite naturally out of Luther's conviction that each of us must beg God earnestly for the grace to purify ourselves of concupiscence.
The final lines of this fourth paragraph return to the ideal state which one must reach before liberation from purgatory. Luther makes this clear by the example of one who deep in the core of his person was not resigned to death. The work of grace gained by the prayer of the Church is to transform his heart and bring him to accept death from God's hand, i.e., "ut libenter velit esse mortuus." In this acceptance of death Luther sees the ideal culmination of life, for it expresses a love of God with the whole heart. 72 The last sections of Luther's treatise are remarkably calm and well ordered. He has gained the key insight into the material at hand and now he can make a more systematic presentation. The pope makes an application as satisfaction in the indulgences he grants the living. The sense and intention of this is such that if you have sinned and then in sorrow for your sins you want to make satisfaction, you then come to the pope saying, "Holy Father, I beg you to direct the works and prayers of the Church [to satisfy] for my sins." Then he answers, "Let it be as you ask." Then all who offer Mass, who pray, fast, labor, or do any other work pleasing to God do this for you, so that you are freed from the labor of penance and satisfaction. This is a plenary indulgence. This is, however, not all that you need, for thereby you neither receive interior grace, nor do you advance, but you remain in the same grace as when you made this petition. Therefore, you must still make efforts to advance and you must take care not to grow lethargic and snore away thinking you are purified and thus secure. Then you must diligently crucify your members and mortify the source of sin, that is, your concupiscence. For just as it was the cause of the sins for which the indulgence was granted, so it will cause further sins, if you stand still in security.
First, Luther gives the three-part scheme taken over from Christology in order to set his material in order. The topic of this paragraph is the first mode of applying the merits of good works done under Christ's influence in the Church, i.e., as satisfaction. This was the second member in the scheme as applied to Christ's own life and death.
The ordinary way, therefore, in which an indulgence works is that of satisfaction for the debt of punishment owed by the living. The imposed penance of sacramental satisfaction is carried out vicariously in the prayers and sacrifices that please God in the Church. It is the pope, though, who can direct these good works to the fulfilment of this purpose. To gain an indulgence is to equivalently ask him to supply this remittance of vindictive penances by the power of the keys. The concrete way Luther conceived of this application shows that he had gone well beyond the quantitative thinking dominating the theological manuals of his time. 78 He saw an indulgence in the framework of persons helping each other. We see that Luther understood the satisfactory penances imposed in the sacrament of penance as severely and radically distinct from the "life penance" of the man seeking under grace to root out con cupiscence. Luther saw no relation between prayers and mortification imposed in the sacrament and the prayer and mortification demanded in the central task of Christian living. The former was for actual sins, the latter for radical sin. The former was imposed by the priest or by canon law, the latter grew out of our inability to love God because of our chronic infection by sin.
We cannot but admire the force with which Luther urges the Chris tian on to progress in doing to death the roots of sin. At the end of this fifth section he warns against any certitude of salvation engend ered by the idea that indulgences help purify a person from root sin. If a man lolls in false security, he is certain to fall back into the same sins for which he had received the remittance of punishment in the indulgence.
However, the sharp dualism of "life penance" and imposed sacra mental penance had consequences of a tragic nature. This was the Achilles' heel upon which Luther's adversaries fastened, and his reac tion to their attack led directly to the Reformation as a movement that divided the Church. The first adversary to challenge Luther's doctrine of indulgences was Konrad Wimpina, who wrote a series of countertheses for defense by John Tetzel in Frankfurt/Oder on January 20, 1518. Four times Wimpina urged that it is not merely the confessor or canon law that makes obligatory the sacramental penances imposed on the penitent. Rather, it is also God's demand, the demand of "iustitia divina." 74 This argument strikes against the systematic manuals for confessors published from the thirteenth to the early-sixteenth century: ZKG 2Φ-28 (1903-1907). 74 In his countertheses 3,4, 7, and 41 Wimpina asserted that sacramental penances stem from the divine justice. Luther had spoken in his theses 5 and 34 only of the will of the structure Luther had developed for understanding sin and forgiveness, for it asserts that the separation between the two kinds of punishment and forgiveness is not as perfect as Luther had drawn it. Wimpina urged that there is a line connecting what God requires with that which the Church requires and imposes on a penitent. As Luther wrote the resolutio for thesis 5 of the ninety-five theses, he showed that he had noted just this point in the Wimpina-Tetzel countertheses. 75 In reacting to this criticism Luther came to rethink his idea of the sacrament of penance. In the resolutio of the seventh thesis he was ready to set forth a tentative new conception of the relation between ecclesial absolution and divine forgiveness. 76 The heart of the new idea (ibid., p. 536, 17). In the following paragraphs of this fifth resolution Luther argues that* divine justice demands no further punishment than the "evangelical" penance of a contrite heart mortified under the cross of Christ. This latter, though, can neither be imposed nor remitted by the power of the keys and therefore has nothing to do with indulgences. 76 The text of the seventh thesis had simply asserted the necessity of ecclesial absolution when the guilt of sin is forgiven by God. Luther begins his resolutio by clearly distinguishing the question an sit? (which is in this case affirmed by all and requires no discussion) and is this: God justifies the sinner in the midst of anguish of conscience; the Church's absolution is a word of assurance and solace that makes one certain of God's hidden work. The one thing the penitent must do is believe that he is most certainly justified and forgiven.
77 About Easter, 1518, Luther presented this new idea of sacramental forgiveness more confidently in a popular instruction, the Sermo de poenitentia. 79 It was this sermon that was the basis of Cardinal Cajetan's incisive judgment against Luther in Augsburg in October, 1518. 1, 539, 35) . 77 On justification: "Quando Deus incipit hominem iustificare, prius eum damnât, et quem vult aedificare, destruit " (W. 1, p. 540, 8). The result is that one is not certain of being in God's grace: "tunc adeo ignorât homo sui iustificationem, ut sese proximum putet damnationi. Nee infusionem gratiae, sed effusionem irae Dei super se hanc putet esse.... Stante autem hac misera suae conscientiae confusione non habet pacem, ñeque consolationem, nisi adpotestatem ecclesiae confugiat" (ibid., p. 540,30). As the absolution declares him forgiven, he must be certain of being forgiven: "Absolvendus vero omni studio caveat, ne dubitet sibi remissa esse apud Deum peccata sua, sitque quietus in corde.... Tantum enim habebis pads, quantum credideris verbo promittentis, 'Quodcumque solveris etc.' " (ibid., p. 540, 41). (ibid., p. 111 ). An important recent study has confirmed the importance of these essays written by Cajetan, but has failed to sense the spiritual introversion Luther was propounding: Gerhard Hennig, Kajetan und Luther (Stuttgart, 1966) . the pope makes this intercession for the living, although the Church as a whole intercedes for all before God. It is, however, something more when this is applied to a particular person by the pope or by anyone else. For the pope himself says that the departed become sharers, and he states quite clearly that he understands this as being by way of suffrage. However, those who gain these indulgences should not lightly declare that the soul they named is freed, for one does not know if that soul is worthy before God, or if perhaps another soul was more worthy. Therefore, the pope appears to do more by indulgences for the departed than for the living, since he impetrates infused grace for the former, but grants only a remission [of punishment] to the living.
The souls in purgatory are related to subsequent grace, that is, to increase of grace and to its completion in glory, as a sinner is related to first grace or justification. For neither can merit grace, but both are able to receive it. This is true of him who has the first grace, even though he is no longer in this life, and of him who is still in this life, though he does not have the prior grace.
The second mode of applying the good works of Christ and the Church is by way of intercession that God effect the purification of the souls in purgatory by infused grace. The intercession appears to be for the release from both punishments, both the punishment for actual sins and that for the concupiscence that remains. This is a slight change from Luther's statement in the second section of the treatise that the pope could simply remit the imposed punishments of the departed souls by use of the power of the keys.
The expulsion of concupiscence in the departed is a work of God's infused grace. The question arises whether the Church in any way acts to gain this for the living. Luther points to the Church's regular prayers before God for this grace for all, but this is something other than an indulgence. 81 At any rate, the elements of uncertainty are clear. One should not say that an indulgence effects the release of a particular person from purgatory, since we do not know if this person has made himself ready to be freed from purgatory. Still, Luther's theological elaboration of the problem has shown that the Church's help for the souls in purgatory through indulgences is greater than what she does for the living. The former receive the infused grace that leads to conversion and to charity, while the latter are only freed from the vindictive punishments imposed by men.
Luther states that the departed can in no way merit the infused grace they need. But their previous merits do have an effect in preparing them to be helped by God through the Church's impetration. Thus, some are better prepared than others to receive this help. But the grace itself they do not merit. In fact, they stand in relation to this grace and to its flowering in heaven just as the sinner stands in relation to the first gift of justifying grace. Both can receive the gift of grace, but neither can merit it.
The emphasis placed on the Church's intercession leads Luther quite naturally to the question of our certitude about God's acceptance of this prayer. Since this is the case, the granting of and the gaining of indulgences is a most useful practice, in spite of the commerce and avarice which we fear is involved with them. Perhaps God wants to show greater mercy toward the departed in our day, since He sees them forgotten by the living. Also, more souls go to purgatory today than earlier, since Christians today are lazier than earlier. Thus many go there, but few work on their behalf, since both the departed and their survivors were and still are quite lazy. The pope comes to their aid at least in this manner.
Finally, the pope applies the good works of the Church as a votive offering or in thanksgiving and in praise of God for the blessings granted himself and the elect.
The question of certitude crops up again. How can the pope be certain that some soul is freed by an indulgence for the dead? For the pope acts as mediator, and the answer depends wholly on the divine good pleasure. But Luther sees an answer even here, for Christ prays in His Church and with His Church when this suffrage of petition is offered. Thus the Church can be confident that she will be heard, since Christ Himself urged her to be confident.
Luther's final evaluation of indulgences is thus based on the Church's certainty of being heard by God. Even the avarice of those administering indulgences cannot tarnish the good that is done here. Luther's evaluation, "utilissimum est istas indulgentias dari et redimi," is nonetheless startling. It must, of course, be understood within the limits of the theory Luther has drawn up. Still, it stands in notable contrast to the sharp attacks Luther made in the earlier references to indulgences while he was commenting on the Psalms and on Romans. The pendulum has swung to a decidedly positive judgment, in spite of the abuses.
Finally, Luther can even see a reason for the multiplication of indulgences in his own day. Then the Christian people were lazier than before, and God is coming to the aid of the departed souls in a more generous way. Also, with so little concern for rooting out concupiscence, many more are coming into purgatory. Thus it is good that the Pope is doing what he can for them. This is basically the same justification offered by Gabriel Biel in his Expositio canonis missae to this same problem. Biel thought, too, that this was an age marked by the cooling of charity, and that therefore more indulgences were justified.
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Luther concludes the Tractatus de indulgentiis by returning to the theme of Christian life as a healing process, and to the ardent prayer for the grace by which we are healed of concupiscence.
Conclusion
[8.] Therefore, we must be quite earnest in preventing indulgences, that is, satisfactions, from becoming a cause of security, laziness, and neglect of interior grace. Instead, we must be diligent to fully cure the infection of our nature and thirst to come to God out of love for Him, hatred of this life, and disgust with ourselves. That is, we must incessantly seek God's healing grace. This is the end of this matter.
Here is the spirituality of Luther's early works, especially the Lectures on Romans (1515-16), neatly compressed into one sentence and pointedly addressed to the precise problematic of indulgences in the life of the Church. The true enemy is pax et securitas, and hence, though indulgences have some function in the life of a Christian, his main concern must be the healing from sin and growth in love and longing for God. The focus of attention must, therefore, be on prayer for the grace that enlightens, enflâmes, cleanses, and turns our affections to God. This, then, is the way in which Luther ordered his thoughts and arguments in preparation for a discussion with other theologians on indulgences. His theses were to stimulate the discussion. They were not his doctrine, but were the topics of discussion. The treatise on indulgences, however, shows us the quite moderate position, together with some brilliant insights, that Luther would have offered in this discussion. We can lament the strange duality sealing off "life penance" and sacramental penance from each other. Still, the great tragedy of 1517 was that the barbed theses spread over Germany in a matter of weeks, and this penetrating little treatise fell into dusty oblivion. One can hardly think of a sadder "might have been" in the whole course of history.
In 1967, with the recovery of this enlightening document, we are at least in a far better position to understand the origin of the division under which we suffer today. The Treatise on Indulgences, especially in its insistence on penance and earnest prayer, could furthermore prove to be a crossroads at which Catholics and Lutherans can meet and be spiritually enriched. May this be the ultimate sense of our presentation of the text in this article. May Luther himself help us come closer together.
